This study sets out to establish which Buddhist values contrasted with or were shared by adolescents from a non-Buddhist population. A survey of attitude toward a variety of Buddhist values was fielded in a sample of 352 non-Buddhist schoolchildren aged between 13 and 15 in London. Buddhist values where attitudes were least positive concerned the worth of being a monk/nun or meditating, offering candles & incense on the Buddhist shrine, friendship on Sangha Day, avoiding drinking alcohol, seeing the world as empty or impermanent and Nirvana as the ultimate peace. Buddhist values most closely shared by nonBuddhists concerned the Law of Karma, calming the mind, respecting those deserving of respect, subjectivity of happiness, welfare work, looking after parents in old age and compassion to cuddly animals. Further significant differences of attitude toward Buddhism were found in partial correlations with the independent variables of sex, age and religious affiliation. Correlation patterns paralleled those previously described in theistic religions. Findings are applied to spiritual, moral, social and cultural development and for the teaching of religious to pupils of no faith adherence. The study recommends that quantitative psychometrics employed to conceptualize Buddhist values by discriminant validity in this study could be extended usefully to other aspects of the study of Buddhism, particularly in quest of validity in the conceptualization of Buddhist identity within specifically Buddhist populations.
What makes you not a Buddhist?: A preliminary mapping of values 1
The relative scarcity with which Buddhism is mentioned in the British Religion in Numbers database 2 or a variety of academic journals of religious research emphasizing quantitative methods, 3 confirms Wallace's (2007, 78) observation that Buddhism 4 is under-represented in quantitative research relative to Christianity and Islam. The lack may be caused simply by Buddhist scholars being unfamiliar with this methodology of research or it may involve some resistance on behalf of Buddhists themselves. Since study of Buddhism, no less than for research on other subjects (Kelly 2006) , should be defined to a significant degree through critical discourse between researchers and the community of its practitioners, the apparent differences of opinion concerning methodologies are important for this article to reconcile before presenting its own quantitative study of attitudes to Buddhism. This article starts by justifying why quantitative methods have been chosen to explore the nature of Buddhist religiositydefending the theoretical assumptions underlying these methods in a way that hopefully reassures practitioners of Buddhism that potential findings in no way detract from the emancipatory benefits of the research. The article continues by presenting a study in discriminant validity concerning Buddhist identity -in more layman's terms as an exploration of 'what makes a person not a Buddhist'. This article consists of three parts.
Part one reconciles Buddhist studies with the use of quantitative methodologies of research. Part two presents a quantitative study of adolescent attitudes to Buddhism.
Part three discusses the contribution of this study to understanding Buddhism while suggesting guidance in the application of findings to enactable policy and practice.
The contribution this article makes to knowledge, apart from bridging the aforementioned methodological gap, is to help to bring Buddhism into dialogue with the psychologies of religion and individual differences. The quantitative study presented here maps the boundaries and overlaps of Buddhist values into the attitudes of nonBuddhists. Correlation of results by sex, age and religious affiliation help clarify the degree to which these factors can account for observed value patterns.
Part 1: Reconciling Buddhist Studies with Quantitative Methodologies

Some Key Terms
The key term to define when justifying the use of quantitative data in measuring Buddhist religiosity is 'validity' which means the extent to which an instrument measures or correlates with the theorized scientific construct it purports to measure (Pennington 2003, 37) -in this study, the relevant construct is Buddhist religiosity, or religiosity unique to Buddhists. Validity can be divided into several components -four of which are of direct relevance here. Construct validity is concerned with examining how the operational form of the construct works in the light of theory. Face validity is what an instrument superficially appears to measure -often what 'seems valid' to the investigator -but which needs to be tested additionally against the views of a panel of experts or a representative sample of the respondents or target audience. This aspect of validity is often a good starting point for research, but in social science, on its own, is not a secure predictor of validity. Content validity is the extent to which a measure represents all facets of a social construct. Discriminant validity [or in some places 'divergent' validity (Cooper 2002, 60) ] is the degree to which an operation that is not similar to other operations it theoretically should not be similar to.
Triangulation, from the point of view of scientific research, has been described as 'an attempt to map out or explain more fully, the richness and complexity of human behaviour by studying it from more than one standpoint' (Cohen et al. 2007, 141) . Four types of triangulation can help make scientific measurement more trustworthy (Denzin 1978) : namely, data triangulation (mixing of data types); investigator triangulation (interresearcher reliability); theory triangulation (a dataset can be triangulated against itself [without being a tautology] e.g. positioning theory versus deductive approach);
and methodological triangulation (multimethod research). In this piece of research, triangulation has been ensured through methodological means -namely through the hermeneutic cycle between quantitative and qualitative methodologies in relation to the experimental subject matter, in keeping with Cohen et al.'s (2007) advice that methodological triangulation usually implies use of both quantitative and qualitative data. Ideally, the data from the qualitative research should feed into the survey instrument used for the quantitative research, generating data, which, in turn, provide further detail on, and refer back to, data from the qualitative research in a hermeneutic cycle of enquiry. In 'top-down' research, the cycle starts with a researcher's a priori framework, often with predetermined categories to be tested experimentally. If the hermeneutic cycle of study starts from the premise of an entirely participant-generated agenda, such triangulation can be said to be based in 'grounded theory' (Glaser and Strauss 1967) . In 'bottom-up' research, especially grounded theory, categories emerge through examination of the data.
The term 'hermeneutic cycle' usually implies moving back and forth between individual and group in anthropology or between the specific and the general in textual analysis -but in this article the term is taken to mean the process of methodological triangulation between alternative application of quantitative and qualitative interrogation of data. In practice, it is rare to find research entirely divorced from some sort of a priori researcher-imposed conceptual framework -and realistically a final text can be regarded as 'negotiated' between researcher and participant viewpoints (Clifford 1997, 210) .
There are many different approaches to psychology, but given that the study of psychology can focus on the respects in which a person is like all other people, like some other people or like no other people (Kluckhohn et al. 1953, 53) , the individual differences approach to psychology locates itself within 'differential psychology' i.e.
the ways in which a person is like 'some other people'. It is an approach that remains mindful of the important variation between individuals that can be masked by averaging and is based on an assumption that human behaviour is not entirely random but has discernable patterns to it and that deeper and more covert organizing factors can be accessed and measured by appropriately devised psychometric instruments (Francis 2009, 127-8) . The approach is more widely known for aptitude psychometrics and predicting differences and similarities in human thought, emotionality and behaviour (Chamorro-Premuzic 2007, 2).
Finally, from the point of view of operational definitions of religious affiliation, respondents are labelled 'non-Buddhist' because given the chance to self-identify their religious affiliation, all chose non-Buddhist affiliations. Although such labling is potentially vulnerable to nominalism, psychologists of religion continue to consider self-assigned affiliation a significant dimension of religiosity (Fane 1999 ) -although not necessarily a secure proxy for other dimensions of religiosity, such as belief or practice.
What scientific research has become in the early years of the 21 st Century
The nature of scientific enquiry has changed under the influence of post-positivism and the resulting balance between the paradigms of empiricism and interpretivism has resulted in that of critical realism. Far from its former monolithic status (Garrison 1986) , scientific enquiry at the beginning of the 21 st Century is considered provisional and no longer encourages a culture of science that accepts certainty (Erickson and Gutierrez 2002, 22; Hartas 2010, 23) . Social sciences, often provide data that is no more than a snapshot with a generalizability that has a short 'half-life' -perhaps lasting only until a new experimental paradigm comes along (Berliner 2002, 20) . It is tempting to believe that pieces of research will tie up loose ends but this is not always the casewhere respect for ethical correctness toward participants might be more important than experimental results. To give an example, sometimes where consent from schools concerning access to participants is not sufficiently forthcoming, this might have an important adverse effect on the sample size (Kay and Smith 2001) . Sometimes work is deemed preliminary because it is exploratory. The word 'preliminary' does less to detract from the worth of research than highlight a subject area for the attention of more detailed future research. Where research in education has been criticized it is not because it has been small in scale, but because it has been partisan, methodologically problematic, non-empirical or lacking in relevance or impact (so-called 'blue skies' research) (Tooley and Darby 1998) . Furthermore, scientific rigour might demand that the object of research be mapped both by a process of confirmation and elimination, since the deductive processes of science are often most powerful when employing a process of elimination to explore possibilities -leaving no conceptual stone unturned until due effort had been made to disprove a hypothesis. Science tends to progress through research that falsifies rather than confirms theories (Popper 1963 is notoriously unreliable (Cooper 2002, 7-8) .
In triangulation with qualitative data, quantitative data may help to overcome constrictive worldviews of observers locked into outsider paradigms with reference to Buddhism (Choompolpaisal 2008) or blinkered views as insiders. Worries about observer bias common in ethnological techniques (Clifford and Marcus 1986) are less of an issue in a mixed-methods design such as that of the present research study. In the matter of scale construction, the benefits of involving one or more insiders at the design stage is likely to outweigh any possible disadvantages due to observer bias (Thanissaro 2010d, 72) . Being an insider to Buddhism, rather than causing objectivity to be lost, should help overcome many of the possible limitations non-Buddhist researchers face when trying to 'bracket out' non-Buddhist presuppositions. Since the usual way to bracket out assumptions is to engage with the participants by means of edification and empathy, an insider would be better qualified to do this -by entering the authentic mindset of a Buddhist (Smart 1987, 4) . If the present research had been based on more qualitative, reflexive data, the 'partial, selective and personal' nature of observations (Brewer 2000, 44-45) might deserve the concern about objectivity voiced by Pracharart (2004, 33) in a similar capacity, when undertaking recent participant observation in UK Buddhist temples -but the beauty of quantitative surveys is that experimenter influence can be minimized by delegating the administration of surveys to a helper.
Known Shortcomings of quantitative research methodologies
Despite the aforementioned strengths of quantitative methodologies, reliance on solely quantitative methodologies may have weaknesses which researchers need to take into account. Possible shortcomings of quantitative research methodologies (for young people in Buddhism) may include the following: glossing over sectarian differences, being insufficiently nuanced to understand young people, being limited to correlations rather than elucidating causes and effects, lack of perspective on long-term processes such as nurture or development, the temptation to unreasonable extrapolation (reification) and anomalies where respondents consistently misunderstand survey questions. After expanding on each of these possible criticisms, I will go on to mention how, in this study, I have attempted to minimize the shortcomings.
There is the danger of being tied into a particular sectarian standpoint within Buddhism which may not be apparent to outsiders. There is sometimes a sectarian temptation to sneak a 'favourable' answer into the question or skew representativeness of sampling. Although randomized samples have never been available to me in the true sense of clinical trials, conscious that as a particular sort of insider, I might be influenced by my own denominational allegiances, I have intentionally included a variety of denominations and challenged the accuracy of my findings using multiple hermeneutic cycles. At the distal end of the data processing there may also be weaknesses in the interpretation where particular answers are sought to fit with a theoretical framework fixed a priori by the researcher -so-called 'cherry picking' or 'data dredging'. Hopefully from my explanation of how the hermeneutic process has been governed by mixed-methods triangulation, it will be evident how observer interpretation has been minimized and that construction of the survey has been neither arbitrary, manipulated or based on anecdotal materials.
With young people, the exclusive use of quantitative research methods is thought potentially misleading as many of their distinguishing characteristics are subtle and nuanced (Andolina et al. 2002) . The critical realism paradigm of research and enquiry to which this study belongs is one of the main defenders of the idea that social enquiry can be scientific (Kemp and Holmwood 2003, 165) . In researching young people, I have made a consistent effort to draw on the strengths of both quantitative and qualitative methodologies as recommended by that paradigm.
Another limitation of much quantitative research is that it relies on correlation.
Although it can detect if phenomena are linked statistically, the direction of causality cannot be ascertained without some sort of experimental intervention. Also it should be conceded that, of the seven aspects concluded by Ninian Smart (1992) , 6 only four aspects of religiosity have proved amenable to quantitative measure within individual differences psychology -namely, affiliation, belief, attitude and practice -and even these have only proved measurable giving them operational definitions (Hood et al. 2009, 11-12 Lastly, there is the problem of respondents understanding survey questions differently than the researchers have anticipated. If a question is worded so that it is consistently misunderstood by young participants (for example, a researcher might understand the word 'wicked' in a different way from a young person) such a question might not fail in terms of reliability, but it would lead to invalid conclusions being drawn from data. By contrast, if a badly worded question creates confusion amongst the participants, the question will merely increase random error. In my research, the questions were piloted on a small number of respondents of the same age-group before the start of the survey, to minimize any effects of Buddhist jargon, to estimate time for completion and to make sure wording was unambiguous (which means that the participants claimed to have understood all the questions -even terms such as 'ultimately empty' and 'impermanence'). (Khyentse 2007, 4) or that Buddhism in Thailand is more 'feminine' than that of Japan (Hofstede 2001, 327) there is little to assure subsequent researchers (or the researched) that conclusions are based on anything more than anecdotal evidence. Analytic psychology, for example, has been criticised for lack of scientific rigour in its analysis of Buddhism (Yogo 2001) , but these criticisms could equally well have been directed at other purely qualitative studies of the religion. In order to be scientifically acceptable (rather than metaphysics) a hypothesis un-verified by external senses (non-empirical) must at least be potentially falsifiable (the logical positivist requirement of 'verifiability theory of meaning') and it should help to form null-hypotheses from which statements can be deduced about future experiences (Carnap 1966 Nonetheless, the applied quantification of religiosity within the individual differences paradigm of psychology, has proved beneficial -especially in modelling the effect of different orientations of religiosity and different styles of religious coping toward mental health (Maltby et al. 2010, 575-6) . Previous quantitative research on Buddhists in the UK (e.g. Thanissaro 2010c) can also be considered emancipatory since it is helping give voice to the values of a marginalized group in British society (although it could be argued that the same emancipation might have been achieved by research employing qualitative methodology). Thus, it would be more reasonable to consider the aims, purpose and use of research when judging its potential benefit to the participants than to object to one broad method as opposed to another on the grounds of benefit to participants. Nonetheless, the application of quantitative methods to Buddhist religiosity demands fuller apologetics than would perhaps be required by even the more critical of psychologists of religion.
Resistance to quantitative methods in Buddhist research
Quantification is not a complete stranger to Buddhist research, however. There is a growing literature of studies which have quantified aspects of Buddhist practice -often in the applied sciences. Buddhist religiosity has been sufficiently quantifiable to be factored into research concerning psychiatry (Scotton 1998) , alcohol abuse (Assanangkornchai et al. 2002) , moral training (Pupatana 2000) , psychosocial change (Thananart 2000) , psychoanalytic defence mechanisms (Tori and Bilmes 2002), psychological therapy (de_Silva 1996) and learning English as a foreign language (Adamson 2003 ) -despite there never having been a specific study to map out Buddhist religiosity in a way that allows it to be compared with that of other religions.
Within Buddhist studies, at the more qualitative end of the quantitative-qualitative research continuum, there are scholars hesitant to settle for a particular translation of an academic text in case it threatens to reduce future possibilities for breadth of interpretation (Hubbard and Swanson 1997) . At the other end of the continuum are the more positivist proponents of the Kālāma Sutta who might reject any conclusion not based on irrefutable evidence. In between come the latest social scientific paradigms and pragmatic theorists of scriptural exegesis. The philosophy of Hui-Neng 13 and some Tibetan logic is no less social constructivist than the writing of George Berkeley.
In conclusion, I see no reason why Buddhism should lock itself into a particular methodology for its study. Buddhist studies as it currently stands incorporates a huge range of epistemologies -which should be no surprise, since where methodologies are to acknowledge change and complexity, multiple perspectives and discourses are required (Hartas 2010, 50-51) . The essentialisms often inherent in the study of to devise attitude questions which were added to others previously designed by Smith and Kay (2000) 14 to acknowledge (but also give a fair test of) pre-existing studies, while building on their strengths. Data capture on attitude toward Buddhism was designed to investigate the intellectual aspects previously researched in Smith and Kay's work -but also the more affective aspects of Buddhism shown important by Thanissaro (2011b) such as generosity, welfare, honouring those worthy of respect, belief in the Law of Karma, belief in an afterlife, enlightenment, alcohol, killing animals and filial pietythe last three issues having been piloted in detail -to test whether particular degrees of values were unique to Buddhists, since Cush (1996, 205) It should be conceded that at this stage, the research questions described in this article represent a provisional shortlist that is part of an abductive process leading towards a more valid set of questions to be described in forthcoming publications. 
Method
Sample
Procedure and Analysis
A multi-purpose survey [detail of which can be found in Thanissaro (2010c, 184-191 Tables 1 and 2 provide an overview respectively of the highest and lowest levels of agreement with Buddhist statements amongst the non-Buddhist sample. Although the survey used a five-point continuum, for clarity of presentation, the 'agree strongly' and 'agree' responses were recoded into a single category styled 'agree' and the 'disagree strongly' and 'disagree' responses have been similarly recoded into a single category styled 'disagree'. In the ranking of Tables 1 and 2 , reverse-coded statements were not included to avoid possible confusion involving double negatives.
Results
Overview of Attitudes to Buddhism
As shown in Table 1 , the top ten Buddhist value statements agreed with by nonBuddhists concerned taking care of parents in old age (48%), compassion towards (cuddly) animals (44%), the Law of Karma (38%/37%), not wanting to kill any animal (35%), valuing a calm mind (33%), having respect for those worthy of respect (41%) or those who had previously given them special help (32%), the subjectivity of happiness (33%) and generosity to the poor and needy (29%). Table 2 shows the ten value statements which elicited the least agreement amongst nonBuddhists and which potentially represent the values that make a person Buddhist.
These concerned Buddhist abstinence from alcohol (14%), friendship on Sangha Day (14%), respecting ordination as a monk or nun (13%), the benefit to the world of being a monk (8%), meditation (15%) and the worth of spending time meditating (11%), offering flowers and incense at a Buddhist shrine (13%), the emptiness (8%) and impermanence (6%) of the world and Nirvana as ultimate peace (6%).
Comparisons
Comparisons were made using the independent variables of sex, age and religious affiliation.
17 Generally speaking, the psychology of religion has found that female subjects are more positive on scales of attitude to religion (Hood et al. 2009, 152) . The finding for adolescent attitude to Buddhism by contrast, was that in 24 of 49 items, there was no significant difference between males and females. Nevertheless, the remainder of values statements showed a stronger level of female agreement in accordance with the usual expectations for religious values. Items where a significant difference between males and females was found according to a Pearson Chi-squared test (two-tailed) are shown in Table 3 above. In some Buddhist and more general values including respect for living beings, care of parents in old age and respect for those worthy of respect, generosity, the Law of Karma and Buddhist beliefs (heaven & hell, understanding being more important than belief, subjectivity of happiness, advantages of a calm mind, value of ordination, devotional offering and encouraging friendship on Sangha Day) females showed a more positive attitude. Only in the case of moderate or sociable drinking (which were in any case reverse-coded statements, contradicting Buddhist values) did the males have a significantly higher level of agreement. The expected finding when correlating age against attitude to religion is that attitude should become less positive with age (Francis 2001b, 81) . However, for questions concerning attitude to Buddhism, the age difference between Year 9 and Year 10 pupils made no significant difference for 37 of the 49 items. The exceptions to this are shown in Table 4 above, where younger children had a more positive attitude to value statements in the case of avoiding alcohol, ordination, the ultimate emptiness of the world, meditation, reincarnation, not killing animals, respecting those worthy of respect, looking after parents in old age and the non-Buddhist values of sociable drinking, and salvation through God. Older children had a higher level of agreement than the younger ones only in the case of consuming of as much alcohol as they liked -which was in any case, a reverse-coded statement. Buddhist value statements therefore conformed with the usual expectation in attitude toward religion measurements of attitude becoming less positive with age. apathy is a myth -as adolescents find Buddhism relatively exciting whereas other religions may lead to boredom with education about religion (Thanissaro 2011a, 800) .
Age Differences
Differences by religious affiliation
Support for policy that is enactable
This study has concerned itself with Buddhism through the eyes of non-Buddhists and has particular relevance in situations where Buddhism needs to be taught in a nonBuddhist context -contexts which might include education about religion or community awareness initiatives in a religiously plural society. Experimental outcomes suggest that Buddhist values particularly commend themselves to be widely taught amongst non-Buddhists and the way Buddhism is presently taught in non-Buddhist contexts may need modification.
Buddhism would appear accessible in non-Buddhist contexts because it causes relatively low polarization of opinion for those of other religions, appeals to both sexes and causes enthusiasm to drop away more slowly with age than for other religions.
Given that values from a variety of religions need to be taught in the plural classroom, Buddhist values may provide a useful resource for teachers, since 'awareness of shared values' is considered by the Qualifications and Curriculum Authority (QCA) as one of the keys to developing the Spiritual, Moral, Social and Cultural (QCA 1998, 23) . As this research has highlighted many shared values, these could be put to relevant use in the classroom, especially in such applications as teaching responsibility toward alcohol.
Also in terms of age, as there does not seem to be such a dramatic decline in enthusiasm for schoolchildren studying Buddhism compared to other religions, this would seem to commend the teaching of Buddhism for schoolchildren of higher age ranges.
Ways in which the teaching of Buddhism in a non-Buddhist context could helpfully be modified would be to avoid over-intellectualizing the subject and by contrast to include more affective content and narratives. This research indicates that the comparative religions framework of artefacts, objects of faith and western intellectual understanding of Buddhism in general had missed the point about many aspects of Buddhism that make it unique as a religion. If, as this study suggests, it is true that males and females are drawn to Buddhism by different facets, females favouring more affective aspects such as compassion, filial piety, gratitude, generosity, friendship, the Law of Karma and devotions, it would be more effective when introducing Buddhism to non-Buddhists to give a good selection of both affective and intellectual aspects, as previously the affective facets have been neglected (Thanissaro 2011b, 70) .
Suggestions for further research
It would be suggested that future researchers expand the sample size, since this study is based on a relatively small sample of London adolescents meaning results may be at the Finally, without quantitative methods none of the research described here would have been possible and this methodological style is therefore commended as a useful for the wider study of Buddhism and Buddhists, with the provisos mentioned earlier of being properly triangulated with qualitative approaches to the subject.
